prerevolutionary church and to the clerically supported white terror of the counterrevolution. Everywhere in Europe that French armies spread, the church and its adherents faced similar material losses, disruptions, and indignities (see Blanning 1983 ). The harsh religious conflict imprinted itself on the century that followed.
What is striking about that century is the sheer persistence of the church. Hostile contemporaries saw this as a rearguard action against a liberal, nationalist, materialist and scientific age, symbolized by the notorious Syllabus of Errors in 1864. When Max Weber, at the beginning of the twentieth century, wrote his famous tract on the Protestant ethic and the spirit of capitalism, he was recapitulating what had become a familiar European trope about the backwardness of Catholics and the Church (Blackbourn 1987) . From the perspective of a particular grand narrative of progress and modernity, this is undeniably true, but the continuing strength of Catholicism in the nineteenth century was also a thoroughly modem success story. This was true not least in a sphere Weber could-and did-recognize: bureaucratic organization. In a period of centralization and bureaucratization, the church followed the same road as the state and business. This was especially true of papal power. One irony of the revolutionary period was that it discredited the Catholic opponents of papal supremacy and eroded the power base of the national churches, thus opening the way to the ascendancy of Rome. The proclamation of infallibility (1870) and the manipulation that accompanied it were the most obvious symbols of papal absolutism and Roman centralization, but there were many other signs of growing curial and papal power. These included new codifications of canon law, the reintroduction of Peter's Pence in the 1860s to aid Vatican finances, more summonses to Rome, more papal feast days. The growing use of the concordat, that government-togovernment accord, was a sign of how national churches were short-circuited. The synod of Pistoia had been directed against "that diabolical and antiChristian invention-the ancient machinery of papal monarchy"; a century later the beleaguered Catholic modernist priest, George Tyrrell, complained that "the tendency of moder Catholicism is to salvation neither by faith nor works but by machinery" (Perry and Echeverria 1988:62, 153).
This structure was replicated at the national and diocesan level, where the hierarchical structure was strengthened and the clergy more rigorously trained. Gibson has a wonderfully rich chapter on the secular clergy, where he discusses the great power wielded by the bishops over parish priests (much greater than under the old regime) and the "spirit of domination" (Gibson 1989:78-80) over their flocks that so many of the nineteenth-century clergy acquired from the seminary. The message remained what Gibson calls the "Tridentine model" of Catholicism, but the formidable structure through which it was propagated had novel features. At the same time, the reinvigorated clergy depended on bright young men recruited from the peasantry and the rural lower middle class, who increasingly replaced the former bourgeois and urban clergy. This Stendhalian career open to talent did not stop short of the episcopate, as lowly born archbishops like Pie, Parisis, and Guibert demonstrated. We encounter growing professionalization of this kind throughout the European church.
The church also had its own special breed of professionals in the religious orders and congregations. Many were declining in the eighteenth century and persecuted during the revolutionary period and its aftermath. In France, the orders were attacked more systematically than the parish clergy (Gibson 1989:104). In Spain, Frances Lannon notes that 83 percent of the property belonging to religious orders was seized and sold between 1836 and 1845, the remainder following after 1855. Male religious were effectively proscribed, and the 50,000 enumerated in 1797 had all but disappeared by the 1840s (Lannon 1987:59). Much the same occurred across Europe, with varying time scales. But decline was followed by spectacular growth. Nicholas Perry and Loreto Echeverria provide abundant evidence on the mushrooming of Marian congregations in the nineteenth century. Gibson and Lannon demonstrate the growth of religious orders and communities in France and Spain respectively. Their arguments are strikingly similar on two questions. Both point convincingly to the vital function of the new orders, given the inability of the prevailing social and political order to serve the needs of the ignorant, the sick, and the hungry. In structural terms, it is true that the church itself bore some responsibility for this. But it is also true that the congregations thrived by filling the large gap that opened up between the rhetoric and the reality of progress in the nineteenth century. Second, the revival of the religious congregations was "primarily and unprecedentedly a female phenomenon" (Lannon 1987:61). By 1904, female religious outnumbered their male counterparts in Spain by 40,000 to 11,000, a pattern that continued through the twentieth century. In France nearly 400 successful new female orders were established in the first eighty years of the nineteenth century, and there were 135,000 female religious in 1878. By then women constituted nearly three-fifths of all clergy (secular and regular), as against only one-third in 1789. In the late 1850s, around one girl in twelve who did not marry entered a religious order (Gibson 1989:105). The attraction of the orders is not difficult to understand: They provided women with an alternative to marriage and reproduction, an outlet for their piety and energy. Religious communities offered a structured society, security and companionship among members of their own sex and a vocation or career largely denied them elsewhere. Both Gibson and Lannon write with great understanding on this important subject. Although it has been neglected for too long by historians-not least by women's historians drawn to more overtly progressive foremothers-there are welcome signs that this is now changing (Langlois 1984 Turner 1979) . The Nolans underline the importance of the early modern period, especially the seventeenth century, when more pilgrimages had their origin than at any other time; but they also show that an eighteenth-century slump was followed by a modern revival that had its high point in the 1850s-80s. The nature of pilgrimages also changed as they became more centralized on major sites during the railway age. (The advent of the automobile helped to revive local pilgrimages, but often these shrines were now local offshoots of major centres.) The broad contours of these changes emerge from their ac-count, but the Nolans' concern with a taxonomy of origins leads them to pay less attention to the development of existing pilgrimage centres. For example, they note the seventeenth-century origins of the Kevelaer pilgrimage on the Lower Rhine and the 800,000 pilgrims that it now draws annually. They do not record its enormous growth in the nineteenth century (from 36,000 visitors in 1816 to perhaps 400,000 in the 1870s) nor that it was largely recast as a less spontaneous, more clerically disciplined pilgrimage encouraged at the expense of many smaller, local affairs (Nolan and Nolan 1989:100, 183; Sperber 1984:64-65, 67, 75). Notwithstanding the anathemas against modernity in the Syllabus of Errors, the Church learned from its enemies when it came to organising railway pilgrimages, just as it learned from the Great Exhibitions how religious relics could be illuminated to best effect (Korff 1977 (Korff , 1983 .
Nothing better illustrates this than the great apparitional pilgrimage sites, such as Lourdes. Three of the present volumes are centrally concerned with this subject: Cranston, Perry and Echeverria, and Carroll's The Cult of the Virgin Mary. Two of them-Cranston's sympathetic popular account is the exception-provide valuable information on the way that the apparitions of Bernadette Soubirous at Lourdes were shaped by the recently promulgated doctrine of the Immaculate Conception, specifically by the pattern established in earlier apparitions vouchsafed to the novice nun Catherine Laboure in Paris (1830) and by two young cowherds in the Alpine village of La Salette (1846). Bernadette actually described the Virgin wearing the costume of the Children of Mary which originated in Catherine Laboure's visions. Although Cranston and Perry and Echeverria are radically different in approach, they share a concern with the effect rather than the genesis of the apparitions at Lourdes. What they reveal is the proficiency with which the site was developed once the apparitions had been authenticated. The building of the Domain, its separation from the profane by-products of the pilgrimage, the attention paid to lighting and the mechanics of running the water from the grotto into bathing tanks, the deployment of disciplined stretcher-bearers and their chiefs of service, the organization of special pilgrimage trains all suggest that same drive to organise and control popular piety characteristic of the nineteenthcentury church. It was not only the spring water that was channelled at Lourdes. A similar pattern can be seen at other approved apparition sites, such as Pontmain (Normandy) and Knock (Ireland) in the nineteenth century, and Fatima (Portugal) in the twentieth.
Where the reformers of the Catholic Enlightenment had tried to extirpate the excesses of popular religion, the nineteenth-century church went with the grain, promoting a "'cleaned-up' form of popular religion where they were in charge" (Gibson 1989 Michael Carroll ought to be a useful guide on these matters, for one of his volumes deals with the cult of stigmatists, as well as with major devotions (the Rosary, the Sacred Heart, The Stations of the Cross), while the other examines the mental make-up of visionaries, such as Beradette Soubirous. But his books are seriously undermined by the reductionism to which psychoanalytical history has been prone. Chapters on the "anal-erotic origins of the Rosary," on the Stations of the Cross as a "sadistic phantasy" representing a "regression to the anal-sadistic phase," on devotion to the Brown Scapular among those for whom attacks on the church reactivated "infantile memories of the fecal attacks made in phantasy against the mother"-these and other essays betray a horribly familiar combination of ingenuity and crassness. The chapter on stigmatists in Cults and Devotions is one of the more plausible, and the examination of individual seers in The Cult of the Virgin Mary also has illuminating passages. (The latter book contains generally better-developed, more measured arguments, and has also been proofread.) Yet both volumes remain a vast disappointment. To be clear on this: There can be no principled objection to reading such sources against the grain, and the psychoanalytical approach can, at its best, tease out the meanings from the clues of behaviour from languages, silences, gestures (see Gay 1985) . A Geertzian concern with unpacking the meaning of the small act, a preoccupation with the tiny clue, has become a more generally familiar historical strategy in the last decade. (Bynum 1987; Christian 1972 Christian , 1981 . Others have explored with greater subtlety the rich social, familial, and devotional context of apparitions, and the collective resonance they achieved (see Kselman 1983; Devlin 1987). These recurring apparitions and cognate phenomena caused clerical embarrassment. The visionaries were often spiritually dubious, and the popular response they found-the unbound aspirations of local people, the improvised commercialisation, the mingling of the sacred and profane, the spontaneous behaviour of pilgrims who often defied their own priests-prompted official anxiety. It is probably most helpful to see these episodes, including the recent visions at Medjugorje in Yugoslavia, as a series of telling chapters in the constant, often troubled interplay between church authorities and the popular piety of the faithful.
But who were the faithful? The nineteenth-century religious revival was a patchwork affair that took place alongside widespread dechristianization. One obvious variable was regional. Gibson and Lannon indicate very clearly the differences in religious observance in two major Catholic countries: the north in Spain more devout than the south, the dechristianized Paris basin and other areas in the centre of France surrounded by the more devout far north, Brittany, the western Pyrenees and the eastern borders. Similar maps could probably be drawn up for other European countries, the regional variations often the reflection of much earlier patterns of christianization. But there were important new variables at work in the moder period. One was obviously class. In France and Spain, aristocratic and growing bourgeois support for the church was matched by the alienation of the industrial working class (and of many agricultural labourers). This had a number of familiar causes: the pastoral difficulties created by urbanization, the frequent lack of sympathy in the church for the problems of urban industrial class society and the conflicts it engendered, the interlocking of church and social elites. None of this was unique to France and Spain. But it may be worth noting that in countries and regions in which Catholics felt themselves part of a beleaguered group in social, denominational, cultural, or linguistic terms, the church was often able to put itself forward successfully as a popular force. Poland and Ireland spring obviously to mind; but we should not forget also the strength of popular Catholic devotion in industrialised areas such as eastern France, Belgium, Luxemburg and Rhineland-Westphalia. In the latter case, where Catholic workers faced Protestant bosses and a Protestant state machinery for much of the nineteenth century, the situation had parallels with Ireland under the Protestant ascendancy. The peculiar situation in Spain's Basque provinces (on which Lannon writes very well), where hostility to Madrid gave a special coloration to local Catholicism, may represent a variation on the same theme.
Despite their obvious position of subordination both within the hierarchy of the church and its teachings, women generally showed greater allegiance than men to the church. Women played no part in ecclesiastical decision making and were told by male priests to obey their husbands: "At every turn the message was clear: men were born for authority and social responsibility; women were born for domesticity, motherhood or sexual renunciation" (Lannon 1987:55). How can one explain this conundrum? Men resented the priest's efforts to regulate moral and sexual relations, which undoubtedly helps to explain the gender differential when it came to alienation from the church-a point Gibson makes extremely well. Conversely, though, women could play off the priest against the husband or father. Here, as in other respects, they could make a small dent in their powerlessness, a subject warranting further research. It might, for example, be worth while to examine more closely the cult of Saint Rita of Cascia, an abused wife and later visionary nun, or the cult of Saint Maria Goretti, a young Italian rape victim venerated in Nettuno (Nolan and Nolan 1988:99, 132-3, 150, 234) . The frequent requests for intercession by Mary or the saints to bring drunken husbands to penitence also suggest a way in which faith held out the hope of consolation. Like illness, faith could represent for women a weapon of the weak (see Scott 1985) , just as modem visionaries (mainly young girls and women) commonly acquired a release from daily burdens and an enhanced status inconceivable in normal circumstances. At a different level, the opportunities for a form of self-affirmation potentially available to female religious had their parallel in the sphere of religious charitable activity so well described by Bonnie Smith for bourgeois Catholic women in Rouen (Smith 1981) .
This female sphere was, of course, the other side of the coin of a maledominated public world of affairs: business, journalism, science, the professions, and politics. In many ways that separation of public and private is illusory. Just as the public world of men was constructed on the basis of the domestic role played by women (whether servants or wives), so the sphere of domesticity was shaped by larger economic imperatives, subjected to the growing purview of the professionals and made the object of political debate under such rubrics as the family, education, and welfare. The church had its own position in these debates and seldom eschewed mobilizing the faithful against perceived political enemies.
There are different ways of looking at how the power of the church and the Catholic laity was brought to bear in the political arena. One approach has been to plot the stages by which a recalcitrant church gradually came to terms with science, the social question, and political democracy-in short, with modernity. Putative pioneers of moder Christian Democracy and social Catholicism, such as French priest and journalist Felicite Robert de Lamennais and German social bishop Wilhelm Emmanuel von Ketteler, usually figure prominently in accounts of this sort, together with the importance of the pontificate of Leo XIII in prompting and legitimizing further openings in this direction. An obvious problem with this approach is the heavily teleological element that it shares with other historical interpretations based on modernization theory. In this particular case, enlightened clergy and lay people drag the church kicking and screaming into the twentieth century, as the rigidities associated with Pius IX and Vatican I yield to the modern reforms of John XXIII and Vatican II. There is also the question of where one focuses attention. This sort of model obviously better fits some of the more laicised Catholic societies of western Europe, such as Germany, Belgium, and the Netherlands, than it does the Iberian peninsula. Even in France, Christian Democratic and social Catholic initiatives have proved fitful and short-lived (see Whyte 1981) .
Partly because of the countries they treat, the volumes under review largely present a different and perhaps more familiar story of violent clerical hostility to liberalism, socialism, and secular modernity. In few countries was this more evident than France and Spain. As Lannon puts it (1987:119), "the Spanish church found it hard to come to terms with parliamentary democracy and pluralism, and for a long time much preferred an authoritarian regime that defended its doctrines and controlled its enemies". Her account of the church's complicity in undermining democracy and the atrocities committed by the victorious rebels of 1936 is all the more damning because of her careful halftones and attention to countervailing currents. Perry and Echeverria also draw heavily on Spain, France and Italy, in a book that relentlessly catalogues the mobilization of the faithful for reactionary purposes behind a politicized Mary. They show how the nineteenth-century cult of Mary was encouraged in opposition to a radical-socialist emphasis on "Christ the worker" (see Beren 
